990
Journal of Biblical Literature 136, no. 4 (2017) another thirty years of labor from undeterred Neutestamentler, it is premature to speak of a consensus, but a number of studies have resulted in increased levels of interpretive clarity and confidence. Among what many take to be "givens" are two assumptions. First, interpreters assume that James's 2 citation of Prov 3:34 (like similar citations in 1 Peter, 1 Clement, and the letters of Ignatius) is drawn from a collection of stock Christian texts rather than directly from Proverbs in a form resembling the text available to us today. Second, despite the fact that James is rightly viewed as a wisdom book, 3 Jas 3:13-4:10 is regularly understood as a polemic against jealousy that derives its content and organization primarily from a pattern found in the Hellenistic moralists. Challenging both of these claims, I argue that the language of jealousy foregrounded in Jas 3:13-4:10 is better understood as discourse attuned with Prov 3 (in a manner akin to readings found in early Jewish sapiential literature) than as a riff on envy in the manner of Hellenistic moral literature. After making the case for this reading by examining James, Proverbs, and relevant wisdom texts from the Qumran documents, I will note the implications of this study for an emerging consensus regarding the notorious interpretive crux in Jas 4:5.
I. The Thematic Coherence of James 3:13-4:10 and the Hellenistic Topos of Envy
In his 1983 article and subsequent commentary on James (1995) , Johnson offers a comprehensive and much-cited argument for using the Hellenistic topos of envy to explain the cohesiveness of Jas 3:13-4:10. 4 After rejecting the notion that this passage is simply a loose arrangement of independent units joined by linking words, 5 Johnson offers a number of reasons for viewing the passage as a single literary unit. He understands the passage as a sermon, dotted with characteristics of the diatribe (rhetorical questions, contrasts, etc.) , in which the indictment in 3:13-4:6 is followed by a response in 4:7-10 (indicated by the connective οὖν in 4:7). The response mirrors the language of the indictment (e.g., the "heart" in 3:14 and 4:8, the "undivided" and "double-minded" in 3:17 and 4:8, and "lowly" and "humble" in 4:6 and 4:10) and reads as a straightforward "call to conversion. " 6 The indictment section (3:13-4:6) is "more complex, " but Johnson rightly notes that the three occurrences of ζῆλος/ζηλόω (3:14, 16; 4:2) set up the final rhetorical question concerning φθόνος in 4:5. To this point, few would disagree with Johnson's analysis.
Johnson then offers his rationale for viewing the passage as "a call to conversion which employs the Hellenistic topos on envy. " 7 After a broad survey of the use of the topos of φθόνος in writers ranging from Hesiod to Plutarch and Dio, Johnson devotes the most attention to the linkage of φθόνος with the terms "murder" (φονεύω), "death" (θάνατος), the "spirit" (πνεῦμα), and the "devil" (διάβολος) in the Testaments of the Twelve Patriarchs. He gives special attention to the Testament of Simeon (titled in Greek περὶ φθόνου), 8 which mentions φθόνος within an explicit framework of conversion. Decisive for Johnson are the use of the language of ζῆλος and "the spirit" in T. ) and the call to conversion in T. Sim. 2:13 ("I repented and wept; and I prayed to the Lord God that my hand be restored, and that I might refrain from all defilement and envy [φθόνος] and all foolishness"). Johnson finds these features "strikingly similar" to Jas 3:13-4:10.
The movement from multiple occurrences of ζῆλος to an occurrence of φθόνος does indeed resemble the pattern in Jas 3:14-4:5, and Johnson's list of other parallels between James and the Testament of Simeon are worthy of careful consideration. 9 Yet Johnson's insistence that the parallels make James's passage "more Hendrickson, 1980), 158; and esp. Martin Dibelius, James: A Commentary on the Epistle of James, trans. Heinrich Greeven, Hermeneia (Philadelphia: Fortress, 1976) , 226. Dibelius reads 3:13-17 as dealing with one topic, 3:18 as completely independent in origin and function, and 4:1-6 as taking up another subject altogether. 6 Johnson, Letter of James, 269. 7 Johnson, "James 3:13-4:10, " 332. 8 For evidence of this title, see R. H. Charles, The Greek Versions of the Testaments of the Twelve Patriarchs (Oxford: Clarendon, 1908), xliv-xlvi. 9 Johnson argues that the Testament of Simeon offers eight separate points of similarity: "(1) the explicit call to conversion; (2) the synonymous use of ζῆλος and φθόνος; (3) the attribution of envy to a πνεῦμα which is a deceiver; (4) the tendency of envy toward murder; (5) the role of envy in generating societal unrest and war; (6) the turning from the evil spirit to God by prayer and mourning; (7) the giving of grace by God to those who turn from envy (or Beliar) and turn to the Lord; (8) the portrayal of envy's opposite as simplicity of soul and goodness of heart" ("James 3:13-4:10, " 345).
intelligible" 10 relies on two claims, both of which are tenuous. First, Johnson's contention that "in actual moral discourses, most authors use ζῆλος and φθόνος interchangeably" 11 is misleading. While φθόνος can always be assumed to be negative, the question of whether ζῆλος is to be praised or scorned is provided by the end to which ζῆλος is directed. 12 Although the Testament of Simeon uses both terms in close proximity, synonymous use of these terms is not characteristic of the topos of envy (as Johnson states) and thus does not explain the puzzling shift from ζῆλος to φθόνος that occurs in Jas 4:5.
Second, Johnson believes that the linkage of the word ὑπερήφανος ("proud") with φθόνος in the Testaments mirrors James's association of φθόνος in 4:5 with ὑπερήφανος in 4:6. This is taken to explain why James chooses to cite Prov 3:34 LXX. 13 But Johnson's claim that James uses ὑπερηφανία because it is "so frequently associated with that vice [φθόνος]" 14 cannot be sustained, since one of his two citations is misidentified and the other simply does not make use of the term ὑπερηφα νία at all. 15 Again, the parallels with the Testaments are not nearly as helpful for accounting for the logic of Jas 3:13-4:10 as Johnson contends.
Johnson concludes that "virtually everything in 20 Yet there are a number of reasons why rehabilitating James as a profoundly sapiential writing helps make sense of the passage. In what follows, I show that reading Jas 3:13-4:10 through the lens of Prov 3 not only explains the repeated occurrences of ζῆλος/ φθόνος but also brings into sharp relief a cluster of key emphases that are muted when the topos of envy is foregrounded.
A. James and the Paraenetic Tradition
The citation of Prov 3:34 LXX in Jas 4:6 is widely regarded as a quotation from a collection of decontextualized texts rather than a citation from Prov 3:34 in its literary context. Since James was making a point about grace and humility, the story goes, he turned to one of these collections and found a verse that suited his argument. The evidence offered is that the verse shows up in similar passages in 1 Pet 5:5, in Ignatius's letter to the Ephesians (Eph. 5.3), and in 1 Clem. 30.2. 21 It is possible (though not certain) that such an account fits the evidence in 18 Johnson, "James 3:13-4:10, " 347; cf. Johnson, Letter of James, 279: "There is no such proverb in the Greco-Roman moral literature, or in Hellenistic Jewish writings.… 'Friendship' language is distinctively James' own and fitted to his thematic concerns. "
19 Although passages such as T. Levi 13:1-9 treat the law as a "virtual synonym for wisdom, " 21 Decisive for many interpreters is the fact that each of these passages contains θεός ("God") as the subject rather than κύριος ("lord"), as found in the Septuagint manuscripts available to us (see further Dibelius, James, 225). Yet our uncertainty about the precise wording of Greek translations available to first-century writers means that there is insufficient warrant for the conclusions that Dibelius and others draw. On Prov 3:34 as part of "stock Christian tradition, " see, e.g., M. Eugene Boring, 1 Peter, ANTC (Nashville: Abingdon, 1999), 174. For the broader discussion regarding James's use of the LXX, see Peter H. Davids, The Epistle of James: A 1 Peter, Ignatius, and/or 1 Clement, but a decision regarding these texts is inconsequential for the present study. The assumption that James should be lumped in with these other early Christian writers must be challenged, however, since it has prevented interpreters from giving due consideration to the significance of Prov 3 for understanding Jas 3:14-4:10. Most interpreters who believe "it is clear that they are drawing on common traditions" 22 rely on the work of Martin Dibelius, whose views on James and Scripture were advanced and nuanced in a series of important studies by Wiard Popkes. 23 Popkes denies that James has what we would call "the Bible" available to him ("James can hardly be called an OT exegete"). 24 He accounts for the piecemeal nature of James's use of Scripture by positing the existence of an early Christian Zettelkasten ("sourcebook"). With respect to Jas 4:5-6, Popkes goes so far as to suggest that James took notes from 1 Peter itself, 25 despite admitting that his hypothesis regarding James's fumbling of source material originates "from sheer despair about these verses. " 26 Clearly, however, Ignatius, 1 Peter, 1 Clement, and James each use Prov 3:34 differently. Whereas James foregrounds grace, 1 Peter focuses on showing humility to one another (5:6), 27 1 Clement is concerned with "detestable pride" (βδελυκτὴ ὑπερηφανία) as part of a list of unholy behaviors (30.1), and Ignatius condemns the arrogance of opposing the bishop (Eph. 5.3). Perhaps a Zettelkasten containing Prov 3:34 was the source for one or more of these citations, but each instance must be considered within its own distinct context. The use of biblical material elsewhere in James makes it likely that the author does in fact consider the original literary context of Prov 3:34. Among several passages that might be considered, the citation of Lev 19:18 in Jas 2:8 serves as an example. 28 Popkes acknowledges that "James's text on the whole is rather full of biblical material, " but he attributes this solely to James's reliance on extracanonical Jewish writings. 29 Rejecting Johnson's comprehensive (and in this case, convincing) study of the influence of Lev 19 on James's understanding of the law, Popkes wonders why James would not have cited Lev 19:15 (οὐ λήμψῃ πρόσωπον πτωχοῦ, "you shall not be partial to the poor") rather than 19:18 (ἀγαπήσεις τὸν πλησίον σου ὡς σεαυτόν, "you shall love your neighbor as yourself ") if he had access to it, since it fits much better with his line of argument in chapter 2. 30 Here Popkes moves in precisely the wrong direction and misses the close verbal and thematic resonances between James and Leviticus. James 2:1 and 2:9 both refer to "partiality" (προσωπο-λημψία), and the surrounding context of Lev 19 offers at least two specific concerns that feature prominently in Jas 2:1-7 and the letter as a whole: favoring the wealthy (Lev 19:15) and withholding the wages of a laborer (Lev 19:13; explicitly referred to in Jas 5:4). It makes the best sense of the evidence, then, to view the citation of Lev 19:18 as a signal to James's readers about the passage that informs his discourse. As Johnson rightly summarizes, "James assumes among his readers the capacity to catch allusions to the context of the graphē he explicitly cites. " 31
B. Intertextuality
If James's citation of Prov 3:34 LXX does indeed signal a sophisticated and attentive reading of the whole of Prov 3 (as I propose) rather than a convenient 28 See Gen 15:6 in Jas 2:24; Gen 1:26 in Jas 3:7-9; Isa 40:6-7 in Jas 1:10-11; and the survey of additional allusions in Moyise, Later New Testament Writings, 72-80. Moyise says that this citation "probably derives from the Jesus tradition" (cf. Matt 5:43, 19:19, 22: 39) yet rightly comments that "more than any other New Testament writer, [James] prooftext plucked from the paraenetic tradition, I must clarify my methodological assumptions regarding "intertextuality. " 32 As coined by Julia Kristeva, intertextuality refers to a theory about all human communication and not a method. 33 Nevertheless, the term has come to describe a wide range of techniques used to explore the relationship between two or more texts, commonly grouped into two approaches: "diachronic" or "temporal, " in which historical development and author-oriented questions are explored, and "synchronic" or "spatial, " which is reader-oriented and considers possible interrelation when one reads two texts together. 34 In one sense the present study is synchronic, since I am reading James and Prov 3 together and finding significance in the resonances. 35 Yet my desire to correct a trend in the interpretation of this passage inclines me to make some diachronic claims, not about authorial intent (to which we have no access) but about what attentive readers should make of the cues found in the (relatively) fixed text. Put another way, if I must speak of diachronic intertextuality (because the use of Proverbs in a first-century Christian writing is hardly nontemporal or "nonintentional"), I am not making claims about what was "conscious" or "deliberate" but rather about which is more helpful as the primary lens for understanding Jas 3:13-4:10: Hellenistic moral literature or sapiential readings of Proverbs. Both are "in the air, " but I argue that the text itself nudges readers (ancient and modern) toward the latter.
32 Literary critic William Irwin may be right that "intertextuality is a term that should be shaved off by 'Dutton's Razor, ' the principle that jargon that does not illuminate or elucidate but rather mystifies and obscures should be stricken from the lexicon of sincere and intelligent humanists" ( 
C. Verbal and Thematic Parallels with Proverbs 3 LXX
It is somewhat ironic that, among interpreters, Johnson himself compiles the longest list of verbal resonances between James and Prov 3, and his list is worth citing in full:
The context of Prov 3:34 finds a number of intriguing echoes in James 3:13-4:10: God's wisdom is the basis of reality (Prov 3:19), and following this wisdom is the way to receive God's favor (charis; 3:22). This means walking in peace, en eirēnē (3:23), not taking away from the needy or saying to them that they will be helped on the morrow (3:27-28; see James 2:15-16); not envying (zeloun) the ways of the wicked (3:31…) because their way is "unclean (akathartos) before the Lord" (3:32). The curse (katara) of God is on the household of the impious, but the dealings of the righteous will be blessed (eulogein; 3:33; compare James 3:9). Then there is the present verse, quoted by James (3:34). Finally, "the wise (sophoi) will inherit (klēronomēsousin) glory (doxan; see James 1:12), but the impious will raise up shame " (3:35) . 36 Yet Johnson does not go far enough. Not only does he fail to address the significance of the parallels on his list (some eight shared terms), but his list is far from comprehensive.
At least seven additional resonances are apparent. First, both texts use the unusual phrase "fruit of righteousness" (καρπῶν δικαιοσύνης, Prov 3:9 LXX; καρπός … δικαιοσύνης, Jas 3:18). Second, in Prov 3, offering such fruit "honors" the Lord (τίμα, Prov 3:9 LXX), "[wisdom] is more honorable [τιμιωτέρα] than precious stones … nothing honorable [τίμιον] is worthy of her" (Prov 3:15 LXX), and "the wise will inherit glory, but the impious have exalted dishonor [ἀτιμίαν]" (Prov 3:35 LXX). Likewise, just prior to Jas 3:13-4:10, James sets the frame for the whole passage by warning against "dishonoring" (ἀτιμάζω) the poor and needy (Jas 2:6). This emphasis is reinforced in both Jas 3:13-4:10 and Prov 3 with the language of "exalting" (ὑψόω, Prov 3:35 LXX; Jas 4:10) and "humbling" (ταπεινός/ταπεινόω, Prov 3:34 LXX; Jas 4:6, 10). Third, both texts feature the language of showing "mercy" (ἔλεος, Prov 3:16; Jas 3:17) and doing "good" (καλός/εὖ/ἀγαθός, Prov 3:17, 27, 28 LXX; Jas 3:13, 17). Fourth, both texts assert that warring "cravings" (ἡδονή, Jas 4:1; cf. Prov 17:1 LXX) within the community and the human body (μέλος/σάρξ/ὀστέον, Jas 4:1; Prov 3:22 LXX) are healed through the "peace" (εἰρήνη, Prov 3:17, 23; 17:1 LXX; Jas 2:16; 3:17-18) that attends true wisdom. Fifth, both texts are punctuated by the language of "quarreling" (μάχη/μάχομαι) and "enmity" (ἔχθρα/φιλεχθρέω) as the cause of evil (Jas 4:1, 2, 4; Prov 3:30; 17:1 LXX).
Two final resonances are particularly telling in light of Johnson's analysis of the passage. As noted above, Johnson finds two elements of James's passage at odds with the Hellenistic topos of envy and calls them "the distinctive touch of James": the moralists would not have spoken of "asking wrongly [κακῶς]" (4:3) or of "friendship with the world [φίλος εἶναι τοῦ κόσμου]" meaning enmity with God (4:4). 37 Both of these elements are apparent in Prov 3. In Prov 3:29-32 LXX, the writer warns against planning "evil" (κακός) against one's "friend" (φίλος). People who work "evil" (κακός) against you are called "evil men" (κακοὶ ἄνδρες), are not counted among the "righteous" (δίκαιος), and are the kind who would be "friendly with hatred" (φιλεχθρέω). This is precisely the language found in Jas 4:4: "Adulterers, do you not know that friendship [φιλία] with the world is enmity [ἔχθρα] with God? Therefore whoever wishes to be a friend [φιλία] of the world makes himself an enemy [ἐχθρός] of God. " Importantly, this cluster of themes in Prov 3:30-32 is wrapped around the very language of ζήλος (ζηλόω in 3:31) that prompted Johnson to look elsewhere to explain the wording and organization of Jas 3:13-4:10. Like the writer of Prov 3, James uses the language of ζήλος to caution against strife and murderous desire (Jas 3:14, 16; 4:2). Already it becomes clear that James's usage mimics the way Prov 3:31 links ζήλος with the neglect of the needy (Jas 3:17; Prov 3:27), distorted friendship (Jas 4:4; Prov 3:29), and emulation of the ways of evil and violent people (Jas 4:2; Prov 3:31).
III. Readings of Proverbs in Jewish Sapiential Literature
The verbal connections between Prov 3 and James may be enough to explain why ζήλος is repeated three times in James's passage, but a more convincing case can be made by examining how the language of "zeal" was frequently foregrounded in sapiential literature, including literature specifically attending to Prov 3. An analysis of the use of ζήλος and ‫קנאה‬ (the Hebrew term nearly always translated using ζήλος in the LXX) in Jewish sapiential writing, especially in the Qumran literature, reveals that writings influenced by Proverbs readily turned to the language of "zeal" in ways that resemble James's usage.
Johnson gives brief attention to the evidence in Sirach; however, Johnson does not consider the sapiential texts that speak of φθόνος and ζήλος in their own right, apart from wisdom writings that exhibit a much higher degree of Greek influence (e.g., Wisdom and Pseudo-Phocylides's Sentences), or even apart from narrative and historical works like Tobit, 1 Maccabees, Philo, and Josephus. In what follows, I will survey the relevant literature to hear the distinctive voice of the sapiential literature and thereby substantiate my argument that the language of ζήλος in Jas 3:13-4:10 is best viewed using the lens of Prov 3.
A. Wisdom of Solomon, the Sentences of Pseudo-Phocylides, and Sirach
Wisdom 1:1-15 is punctuated by occurrences of the terms "spirit" (πνεῦμα, 1:5, 6, 7) and "zeal/envy" (ζήλωσις/ζηλόω, 1:10, 12; cf. φθόνος in 2:24 and 6:23), which seem to indicate the presence of the topos of envy. Yet despite its Hellenistic flavor, Wisdom of Solomon remains deeply indebted to Proverbs. Wisdom 1:1-15 in particular can be seen to draw heavily from [20] [21] [22] [23] [24] [25] [26] [27] [28] 29:4, [12] [13] [14] . At the very least, then, the author of Wisdom of Solomon is an example of a sapiential writer who finds the language of ζῆλος/φθόνος compatible with a close interaction with Proverbs, despite the relative scarcity of references to "zeal" in Proverbs itself. 38 Similarly, Johnson attributes the intriguing parallels between Jas 3:13-4:10 and the didactic wisdom poem known as the Sentences of Pseudo-Phocylides to the common influence of non-Jewish Hellenistic moralistic literature. 39 Although the Sentences clearly mix pagan precepts with ethical commandments from the Greek Pentateuch, Pseudo-Phocylides's foregrounding of the language of "jealousy" betrays the influence of Proverbs. For example, warnings against the love of money (Ps.-Phoc. 42) and priding oneself on wisdom, strength, or wealth (Ps.-Phoc. 53) resonate with Proverbs (cf. Prov 11:28; 17:16), and even the section widely regarded as addressing the "topos of envy" (Ps.-Phoc. 70-75) shares a number of terms and concerns with Prov 3. 40 The notion of ἀφθονία as a quality of divine generosity (Ps.-Phoc. 71) is similar to Jas 4:6 and may derive from pagan usage, but the focus on God's generosity fits with the portrayal of grace in the context of Prov 3, quite apart from Hellenistic concerns. 41 38 Johnson notes the significance of the association of φθόνος with the devil in Wis 2:24: "Envy has been seen to play a role in the stories of Adam and Eve, Cain and Abel, Joseph and his brothers, Jesus and the Jewish leaders, and the Apostles and Jewish leaders. The connection between envy and murder could not be more explicitly drawn in this Hellenistic-Jewish literature. The 'devil, ' however, has been found explicitly in only one text, Wisdom 2:24" ("James 3:13-4:10, " 341).
39 For a concise summary of the issues and influences, see Pieter W. van der Horst, "Pseudo- In Sirach, which was originally composed in Hebrew, the influence of Proverbs becomes clearer. Although a phrase like "ζῆλος for the good" in Sir 51:18 resonates with language found in Hellenistic moral literature, 42 it is clear that Sirach echoes the book of Proverbs far more than it does non-Jewish moralistic literature. Of particular interest to our study of James is that the passages in Sirach that owe the most to Proverbs are punctuated by references to ζῆλος/φθόνος. Among these are the description of one who is "envious" (φθονερός) of bread in Sir 14:10, the proverb about the hastening of old age because of anxiousness and rivalry (ζῆλος) in Sir 30:24, and the warnings against dealing with the envious in Sir 37:11. Sirach 9 echoes Proverbs extensively. For example, the warning against ζῆλος toward one's wife in Sir 9:1 is closely reminiscent of Prov 6:34 ("for filled with envy [ζῆλος] is the anger of her husband"), and, importantly, the warnings against the fame of sinners in Sir 9:11 echo the language of When combined with other references to Prov 3 such as the citation of Prov 3:35 in Sir 37:26 (MSS C, D), Sirach (esp. ch. 9) can certainly be seen to use the language of ζῆλος/φθόνος in a way that reflects from the logic found in Proverbs. 43
B. Sapiential Texts from Qumran and the Language of Zeal ‫)קנאה(‬
The Jewish sapiential writings of the Dead Sea Scrolls are the least influenced by Hellenism. As George J. Brooke notes, most scholars read the wisdom compositions found at Qumran "in light of scriptural antecedents, since there seems to be little that matches explicitly the philosophical and ethical concerns of the broader hellenistic world view which we know was available even in Palestine from the fourth century BCE or even earlier. " 44 Among the many passages that use the term ‫קנאת‬ and could be explored profitably here, 45 four texts will be particularly helpful for our reading of James: 4QInstruction (1Q26, 423) , 4QInstruction-like Composition B (4Q424), the wisdom passage known as the Treatise on the Two Spirits in the Community Rule (1QS III, 13-IV, 26), and, most important, 4QBeatitudes (4Q525).
The writer of 4QInstruction warns against exchanging one's "holy spirit" ‫רוח(‬ ‫)קודשכה‬ for any amount of money (4Q416 2 II, 6; 4Q418 8, 6), ending with the declaration, "how powerful is human jealousy" ‫אנוש(‬ ‫קנאה‬ ‫;רבה‬ 4Q416 2 II, 11; 4Q418 8, 12). In 4QInstruction-like Composition B (4Q424), we read of a man of understanding who humbly "recognizes wisdom" ‫חכמה(‬ ‫)יפיק‬ and has "zeal" ‫)יקנא(‬ 46 in his concern for those who lack money and in doing "justice to the needy" ‫לאביון(‬ ‫;צדקה‬ 4Q424 3, 8-10).
The Treatise on the Two Spirits (1QS III, 13-IV, 26), which shares a number of resemblances with 4QInstruction and the Book of Mysteries, 47 contains a passage that compares the "spirit" of wisdom in a man that "makes straight before him all the paths of true righteousness" ‫אמת(‬ ‫צדק‬ ‫דרכי‬ ‫כול‬ ‫לפניו‬ ‫)לישר‬ with the spirit of falsehood (1QS IV, 2). The language of "paths of righteousness" permeates Proverbs (e.g., ‫צדק‬ ‫/דרכי‬ὁδός δικαιοσύνης in Prov 2: 8, 16; 11:5; 12:28; 13:6; 15:9; 16:31) . Discerning Wisdom, [94] [95] . Goff lists 4Q300 2 II among the material in Mysteries that "echoes Proverbs" (95). In addition to the overtly sapiential texts from Qumran, a number of other texts speak of a zeal that regularly refers to "spirit, " "anger/contention, " or both (4Q286 20, 9; 4Q288 1, 6; 4Q434 1 I, 6 The passage goes on to contrast this zeal for righteousness with the "zeal for arrogance" ‫זדון(‬ ‫)קנאת‬ that is attended by (among other vices) "neglect of righteous deeds" ‫צדק(‬ ‫בעבודת‬ ‫ידים‬ ‫,)שפול‬ "wickedness" ‫,)רשע(‬ and "pride" ‫)זדון(‬ in IV, 9-10. After declaring that the destinies of all humans are under the power of these spirits until the last age (IV, (15) (16) (17) , in lines 17-18 we read that "zeal attends every point of decision" ‫משפטיהן(‬ ‫כול‬ ‫על‬ ‫ריב‬ ‫)וקנאת‬ between these spirits. The passage concludes in line 23: "Until now the spirits of truth and perversity have contended within the human heart" ‫גבר(‬ ‫בלבב‬ ‫ועול‬ ‫אמת‬ ‫רוחי‬ ‫יריבו‬ ‫הנה‬ ‫.)עד‬ Thus, within a short passage, the term ‫קנאת‬ is used to describe positive zeal, negative zeal, and conflict itself. In short, the writer has foregrounded the language of "zeal" to draw out the bitter conflict between the spirit of the righteous and the spirit of the wicked.
Already we see a number of similarities to the injunction not to have zeal for the "ways" of evil men in Prov 3:31-32: "Do not acquire the disgrace of evil [κακός] men, and do not have zeal [ζηλόω] for their ways [ὁδοί] , for every transgressor is impure [ἀκάθαρτος] before the Lord, and he does not sit in council among the righteous [δίκαιοι] . " This is especially so in light of the many references to the "righteous" (δίκαιος, Prov 3:9, 32) and "good ways" (ὁδοὶ καλαί, Prov 3:17) in Prov 3, as well as the importance of the object of zeal for determining whether to endorse or condemn it (e.g., Prov 23:17, 24:1, 1 Kgs 19:10, Ps 69:9).
For this reason, we consider one final passage from the Qumran literature, 4QBeatitudes (4Q525). Although the text is fragmentary, two things are clear. First, the document contains a citation of Prov 3:13 in 4Q525 2 II + 3, 3: "Blessed is the man who attains wisdom and walks in the law of the Most High" ‫השיג(‬ ‫אדם‬ ‫אשרי‬ ‫עליון‬ ‫בתורת‬ ‫ויתהלך‬ ‫;חוכמה‬ cf. Prov 3:13 MT: "Blessed is the man who finds wisdom, and the man who obtains understanding" ‫תבונה[‬ ‫יפיק‬ ‫ואדם‬ ‫חכמה‬ ‫מצא‬ ‫אדם‬ ‫.)]אשרי‬ Then a bit later in the document, we find the same correlation of "spirit" and "zeal" that emerges in the Treatise of the Two Spirits, all in a context of extolling the benefits of humility in the ways of the righteous over the pride of the wicked:
Those who love God walk humbly in it and in [the] (4Q525 5, 13-7, 5; my translation) 48 The foregoing analysis demonstrates that Jewish writers could and did foreground the language of zeal, quite apart from the Hellenistic topos of envy. This evidence suggests that sapiential writers who read Prov 3 would find the explicit warning against having ‫/קנאה‬ζῆλος toward evildoers (cf. Prov 23:17; 24:1, 19) wholly compatible with the matters they address in their own writing, perhaps enough so that the concept of ‫/קנאה‬ζῆλος would be used to organize and punctuate a given passage. James is such a writer.
IV. The Progression from ζῆλος to φθόνος in James 3:13-4:10 forced, and Johnston is correct that the context already makes clear that "desire" here is negative (as it does, e.g., in Sir 25:21). From a grammatical perspective, the phrase πρὸς φθόνον can naturally be seen to express opposition ("against jealousy") or reference ("with reference to jealousy"). 53 Against Franz Mussner's complaint that περί would be more fitting than πρός, Johnston points to numerous examples that show that reference is regularly expressed when πρός is used with a verb of saying, for example, Rom 8:31 (τί οὖν ἐροῦμεν πρὸς ταῦτα). 54 There is little space here to address the debate about whether James's reference is to God's spirit or the human spirit, apart from stating that the context of Prov 3 strongly favors the latter. If it is true (as I suggested above) that James's text prompts readers to consider the question of the proper ends to which zeal must be directed, the ambiguity of the word ἐπιποθέω ("desire") is rhetorically effective: "The spirit that he has made to dwell in us desires [ἐπιποθεῖ]"-so, reader, what kinds of things will the human spirit desire? Will it demonstrate rightly directed ζήλος, or will it degenerate into φθόνος?
Although this reading fits the context nicely, one may object that the term "spirit" does not seem to derive from Proverbs. If the term does not occur in Prov 3 (and in fact appears only once in Proverbs [15:4]), how does the phrase regarding "the spirit he has made to dwell in us" fit as part of what the Scripture says "concerning jealousy" (πρὸς φθόνον, Jas 4:5)? Decisive here is our examination of sapiential literature, which determined that early Jewish texts that interact meaningfully with Proverbs regularly speak of the "spirit. " In addition, in passages ranging from Genesis and Exodus (e.g., Gen 41:38-39, Exod 31:3) to Isaiah (e.g., Isa 11:2), the spirit is linked with wisdom, and wisdom is highly personified (e.g., Prov 8:22-31). 55 Thus, concern about the misplaced desire of the spirit that God "has made to dwell in us" (Jas 4:5) is fitting, particularly since the pursuit of true wisdom (as presented in Prov 3) and the manifestation of misdirected zeal in the actions of evil men (Prov 3:31) are prominent concerns in Jas 3:13-4:10.
